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Introduction

Studying classical Indian philosophy poses multiple challenges. One of them
is the shift in the meaning of terms at different times, and another is the application of
the same term with a different intent in different schools of philosophy. It is not easy
to recover the meaning of each and every term used in all different contexts to resolve
this crisis. In the midst of applications, what is meant becomes blurred. Textual
interpretation becomes impossible, if it is argued that terms have the potency to
denote every possible meaning. Understanding a text, therefore, is a negotiation
among potential meanings. One can see this fluidity particularly vibrant in the case
of the technical terms having different meanings when they are applied in different
philosophical contexts. The term and the concept for discussion in this essay is abha-
sa. 1 offer ‘appearance’ as a provisional translation for this term, although this study
will reveal that this term is applied in various and often contrasting philosophical
contexts.

The term abhasa appears in Madhyamaka and Yogacara Buddhism, the
Advaita of Sarkara, Trika Saiva philosophy, and in the text, the Moksopayasastra
(MUS) or its redaction, the Yogavasistha (YV).! The centrality of this term in
discussion on Indian philosophy becomes even more crucial with two of the
aforementioned schools, Trika Saivism and the Advaita of Sarkara, having a specific
doctrine based on the formulation of this term: abhasa (Abhasavada). Within
Sankara’s school of Advaita, the stream of the philosophy identified with Abhasa is
attributed to Sure§vara, the disciple of Sankara. Somananda and Utpala are credited
for the monistic Abhasa doctrine of Saivism.

The objective of this essay is not to compare all these schools of philosophy.
However, one point is crucial to initiate this conversation. The Buddhist models of
both Madhyamaka and Yogacara utilize the term abhasa, explicitly saying that duality
is non-existent and compared with illusion, mirage, or perceptual error. Trika Saivism
defends its monistic stance by propounding that duality is the play of consciousness or
an expansion of the intrinsic powers of the singular reality. Advaita Vedanta defends
its non-dualism by rejecting duality while confirming the substrate of the perception
of duality as the Brahman. Both the Buddhist and Upanisadic philosophical schools
utilize examples like dream, the snake perceived in rope, mirage, perception of a
bundle of hair in front of the eyes, a shell perceived as silver, and so on. They
interpret it either with the confirmation of the substrate through negation or with an
application of the negative terms in order to simply negate. The application of abhasa
found in all these contexts cannot be reduced to a single meaning. A broader

" For references on YV, see Vasudeva Laxmana Sharma Pansikar (Ed.), Yogavasistha, with the
Tatparyaprakasa commentary. Delhi: Motilal Banarsidass, 1984 (1918).



historical context becomes one of the most essential parts of the hermeneutic exercise
for unraveling the hidden sense of language.

Deriving meaning applicable to one specific school of philosophy is not as
complicated as understanding texts that have gone through multiple redactions and
multiple shifts of the paradigm itself. The context here is of MUS/YV. These almost-
identical texts come with two different titles, the Moksopayasastra and the
Yogavasistha; it has been edited and rewritten to include Laghuyogavasistha and other
versions of concise rewriting of the text. This is an epic with profoundly aesthetic
compositions as well as a philosophical text. During the period of its composition, the
text embodied most of the monistic and non-dualistic ideas and texts available at that
time, including the Upanisadic literature, the epic compositions of Kalidasa, linguistic
philosophical treatises such as Vakyapadrya, the Buddhist Madhyamaka or Yogacara
literature, and texts of the school of Trika Saivism. Reducing meaning to one single
nuance for a word that is an anthology of broadly ranging concepts in its own
historical context is therefore inappropriate. This being the case, the best approach is
to discern the variations, analyze them separately, find the supporting philosophy for
deriving such meaning, and endeavor to find an overarching philosophy if the text so
provides. Without reducing various meanings to one sense, this approach allows the
author/authors to define meaning within the boundry of specific understanding
without a superimposition of inapplicable meaning.

The Scholastic Advaita Concept of Abhasa

The Advaita of Sarkara predates both Trika Saiva doctrine and MUS/YV.
Although there are unmistakable imprints of Buddhist texts in the application of
abhdasa in the Advaita of Sankara, the meaning shaped in this school plays a vital role
in determining its application in subsequent Hindu literature. Before identifying the
instances of abhasa found in MUS/YV, it is therefore essential to introduce key
concepts found in the Abhasa school of Advaita Vedanta to the discourse. Select
applications in the school of Sarnkara that are crucial to the current discussion on
abhdasa are:

1. Following the application of anabhdsa in the commentary upon Mandiikyopa-
nisad attributed to Sankara, the term dbhdsa refers to an appearance of
imagined objects.?

2. Sankara repeatedly uses this term in Upadesasahasri (US) with the meaning
that abhasa is ‘false.” (US 18.115; 18.88).

3. The application of abhasa in US parallels another term, pratibimba. (US
18.88, 114). In this identification, abhdsa is the counter-image of ‘seeing’ or
consciousness (US 12.6). In the later scholastic Advaita of Sankara, prati-
bimba and abhdsa doctrines are sometimes recognized as identical and at other
times are seen as contradictory. The parallel found in these instances opens up
the possibility of bridging these two models of Advaita. This identification
facilitates a comparison of abhdsa with an example given by Suresvara, where

U anabhasam na kenacit kalpitena visayenavabhasate | Mandiikyopanisad-bhasya 3.4.



he compares the destruction of abhasa with the destruction of the substrate,
such as the counter-image of the sun seen in a pot full of water.’

4. Suresvara is credited with propounding the Abhasa doctrine of Advaita. He is
consistent in using the term abhdsa to refer to entities that are distinct from
pure consciousness.*

5. Contrary to these instances, Anandagiri uses the term abhasa to refer to the
subject of awareness, with an etymological interpretation of the term,
‘abhimukhyenahamityaparoksyena bhasata ity abhasah’ (abhdsa is that which
manifests directly [in the form of] I-sense).’

6. The application of the term avabhdsa in Sankara’s commentary upon
Brahmasitra (BSBh) and its interpretation by Vacaspati® comes closer to the
understanding of abhasa, in which the term refers to a falsely appearing entity
that is sublated with the rise of true knowledge.

7. Sometimes the application of abhasa gives an Advaita understanding of
cosmology, with abhdsa being both cause and effect. Adopting this hierarchy,
the consciousness manifesting in the form of subject is the ‘cause @bhdasa’ and
the consciousness appearing in the form of the objects of cognition are
identified as ‘effect abhasa’.

8. Within Sankara’s school of Advaita, whenever the terms abhdsa and
pratibimba are contrasted, the term pratibimba, referring to counter-image, is
identified with bimba (image) and is therefore real, whereas the term abhdsa is
described as anirvacaniya and compared with the substrate of illusion and
therefore is identified as ‘false.’®

9. A clear distinction can be made between pratibimba and abhdsa on the basis
that avidya is often identified as abhasa but never as pratibimba. This again
confirms that abhasa refers only to the substrate (upddhi), which is not the
case with pratibimba.’

Many of these applications, including that of the fluid interchangeability between
pratibimba and abhdsa, predate the Advaita literature of Sankara and predominantly
follow the applications found in the Yogacara literature. It is therefore contextual to
analyze select applications of the term @bhdasa found in Buddhist literature.

0 buddhyadikaryasamhare pratyakcaitanyariipinah | cidbimbasyapi samharo jalarkapravilapavat |
Brhadaranyakopanisad-Bhdsya-Varttika (BAUBhVa) 4.3.1174.

UBAUBhVa2.3.191;2.1.4;4.3.73.
> Chandogyopanisadbhasya-Trka 6.3.2.
® avasanno "vamato va bhaso ’vabhasah (Bhamati 18.7, Joshi ed.).

U «Sankaradvaitasammata abhasavada” by Satyadeva Misra, Rtam 1-1 (July, 1969), Lucknow: Akhila
Bharatiya Sanskrit Parishad, 29-39.

8 Mishra 1969, 34.
° Mishra 1969, 34.



Abhdsa in Buddhist Literature

The application of abhdsa in Buddhist literature ranges from that found in the
Madhyamaka texts to the Yogacara literature. While ‘emptiness’ (sinyata) remains at
the core of both doctrines, Madhyamaka emphasizes the negation of phenomena by
application of the term @bhdsa in order to confirm Sinyata. In the case of Yogacara,
abhasa is applied in order to establish that external entities are merely the parinama
of vijiiana. For the Yogacara understanding of the term, Schmithausen explains it as:
“. .. corporeal matter and the external world, as the object of alayavijiiana . . . mental
images in alayavijiana.”"

The instances found in the Mahayanasitralankara (MSA) of Asanga and the
Lankavatarasitra (LAS) are crucial to an understanding of the early Yogacara
application of abhasa. In MSA, the term can mean something falsely appearing and
non-substantial. It frequently appears as dvayabhasa, or the abhasa of the dyad of
subject and object.'" In the examples found in these texts, abhdasa is explained as the
non-being of the substance for which the term abhdasa is referring to.'"> The substrate
for the rise of the dyad is the storehouse consciousness and it is caused by avidya."
The application of the term advayabhasa in MSA does not confirm the appearance of
advaya, but rather, it is applied in order to negate the appearance of the dyad of
subject and object (dvayabvhasa)."*

In response to what this dvayabhasa is, MSA explains that it is mind or citta
alone that is acknowledged in terms of grahya (object of cognition) and grahaka
(subject of cognition). In absence of mind (citta), there is no causal constituent such
as passion, and in absence of the causal complex, there is no rise of subject and
object.”” This is the appearance of passion or aversion, or the appearance of the
properties of the other that give rise to the duality of the form of subject and object."®
The application of dabhasa in MSA appears to be synonymous to the term
pratibhasa."

MSA elaborates upon the ontology of abhdasa, with abhasa in the form of
subject and object giving rise to their own sets of triads: three categories emerging

' Schmithausen 1987, 203. See, Alayavijiiana: On the Origin and the Early Development of a Central
Concept of Yogacara Philosophy. Part 1. Text, Part II: Notes, Bibliography and Indices. Studia
Philologica Buddhica Monograph Series IVa. and IVb. Tokyo: The International Institute for Buddhist
Studies, 1987.

i dvayabhasa iti grahyagrahakabhasah | MSA 11.32.

oo dvayabhasatasti dvayabhavas ca nasti | MSA 11.21; dvayabhasataya bhavah sa eva dvayasyabhava
iti | MSA 11.22.

W svadhatuto dvayabhasah savidyaklesavrttayah | MSA 11.32.

00 MSA 11.33.
00 MSA 11.34.
00 MSA11.35.

00 MSA 11.35.



from the appearance of subject and another three, from the object. The first triad, the
appearance of word (padabhasa), meaning (arthabhasa), and body (dehabhdsa) is
considered as the triad belonging to the subject of perception (grahaka). The next
triad, the appearance of mind (manas), fivefold sensation (udgraha), and mental
modification (vikalpa), is considered to belong to the object of cognition (grahya)."
This categorization falls under paratantra, or the interdependent character among the
three essential natures discussed in Yogacara literature."

Explicitly, all instances identified in this discussion fit with a general
application of the term abhdsa as false appearance and attributed to ignorance. Both
of these categories are applicable to the scholastic Advaita of Sankara whenever the
term abhdsa has been applied. This understanding is also consistent with some
applications of the term in MUS/YV.

It has been previously addressed that the application of the term abhdsa in
Buddhist literature aligns with both the Madhyamaka and Yogacara positions. In
order to elaborate upon the Yogacara application of the term dabhdasa, the
Lankavatarasiitra (LAS) is crucial. This text describes abhdsa in terms of the
appearance of external entities, with ‘false appearance’ describing external entities
that stand for confirmation of essential vijiiana nature. The concept of inside and out,
vijiiana and artha, or other dyads, serve the same purpose. This application does not
contradict with that found in the scholastic Advaita of Sarikara. In this particular case,
Yogacara terminology has apparently shaped the Upanisadic discourse of Advaita.
LAS considers the appearance of entities due to the union of abhdsa and bija (LAS
10.495). Apparently, the seed (bija) here refers to ignorance (avidya) and mental
imprints (vasand), as found in MSA. The application of ‘the appearance of false
entities’ (mithyabhasa) (LAS 10.147) further confirms the argument that this abhasa
is false. In the context of Yogacara application, this confirmation of falsity leads to
the final confirmation of emptiness (siznyara), which remains the foundational concept
for both Madhyamaka and Yogacara doctrines.

In agreement with the application of abhdsa as false appearance, variants of
this term are often associated with artha or bhava, referring to entities outside of the
mind. The appearance of these entities (arthabhdasa) is compared with the improbable
rabbit-horn (LAS 10.571), which simply applies to something that does not exist. It is
not the case that something else is being mistaken for the horns of a rabbit. This
example may have been borrowed from the Madhyamaka usage. The objective of
Yogacara in providing for the illusory nature of entities is not to reject their false
appearance. The examples such as shell-silver, or rope-snake demonstrate the illusory
nature of the entities that appear, without rejecting their substrate.

In the instances where arthabhdasa is used in LAS, it explicitly refers to
something that appears but does not exist (LAS 10.571-573). The appearance of
entities is caused due to not knowing one's own mind (LAS 10.273). When the mind

'8 MSA 11.40. For the first triad, see also MSA 11.44.

1 For treatment on three characters (svabhava), see Trisvabhavanirdesa of Vasubandhu.



is stimulated by impressions, entities appear (bhavabhasa, LAS 2.158)*° The
illustrations applied in these contexts need to be read in light of the overarching
philosophy, and in this case, examples such as rabbit-horn confirm the Yogacara
doctrine of mind only (cittamatra).

While the appearance of entities is due to the mind manifesting external
entities because of mental impressions, the true nature of mind is devoid of
appearance. This reality is often identified by the term nirabhdsa. This nirabhasa,
devoid of appearance, gives rise to eight-fold cognition (astadha vijiana) (LAS
10.354, 644).*' In another depiction, a yogin perceives the great path (Mahayana) by
abiding in nirabhasa (LAS 10.235, 257). It is prajia or wisdom that leads to
attainment of this state of nirabhasa (LAS 2.180; 10. 285).* In this state of
nirabhasa, the mind is free from objects, and there is no sequence because there are
no entities (LAS 10.206-7). One can achieve this nirabhasa by surpassing mind-only
(cittamatra) (LAS 10.110). In agreement with the Yogacara ontology of the eightfold
analysis of mind, citta is explained as having seven grounds, with nirabhdasa
considered to be the eighth (LAS 4.2). This enlightened state of mind not only frees a
yogin from the exernal entities of appearance, but also from defilements that cause the
mind to appear in form of the dyad of subject and object.

Abhasa in the MoksopayasSastra/Y ogavasistha™

The illusory nature of abhdsa is consistently found in both Buddhist sources and
Advaita literature, where this term refers to a product of ignorance which is caused
due to one's mental impressions. The main distinction between the Madhyamaka
application of a@bhdsa and the use of abhdsa in YV is that in the case of the first, there
18 no substrate for abhasa whereas in the second, there is cid or consciousness that is
appearing otherwise.** This brings the meaning of abhdsa comparatively closer to the
Yogacara application. However, the difference in overarching philosophy determines
the difference in the application of these terms. The Madhyamaka application of
abhasa is not identical to its application in the YV in the sense that this term, in the
case of the Madhyamaka usage, describes what is non-existent and confirms negation,
whereas in the case of YV, even when the term is describing illusory appearance, it is
not used in simple negation but rather as confirmation of the substrate. For instance,
the example of mirage in YV confirms the existence of sunlight.”® Select examples to
establish this argument follow:*

 This is also addressed as visayabhasa LAS 10.217.

1 See also LAS 2.99, 123, 128.

22 The application of anabhdsa is synonymous to nirabhdasa. See LAS 10.94.

2T am thankful to Jurgen Hanneder for providing valuable references on the Moksopayasastra.
2 For instance, see: cidakasam eva bhati jagattaya| YV Nirvana 29.142.

» brahmaiva jagadabhdsam marutapo yathd jalam | brahmaikalokandc chuddham bhavaty ambu
yathatapah Il YV, Nirvana I, 47.22-23.

2% In addition to the examples discussed above, following are significant to confirm this concept:



yatha sankalpanagaram sankalpan naiva bhidyate |
tathayam jagadabhdasah paramarthan na bhidyate |l

YV, Nirvana II 42.20

[Just] as the city [constructed] of intention does not differ from the intention
(sankalpa) [itself], so also does the appearance of the world not differ from the
supreme reality.

vad idam jagadabhasam Suddhm cinmatravedanam |
katraikata dvita ka va nirvanam alam asyatam ||

YV, Nirvana I143.12

The appearance [in the form of] this world is pure [and of the character of] the
awareness of consciousness only. In here, what is singularity or duality? Abide
in the state of enlightenment. This is all (alam).

For comparative understanding, this essay explores first, the instances of the
application of abhasa in MUS/YV that align with the Buddhist understanding of the
term and second, the instances in which the meaning differs. It is expected that
congruence in the application of the term and the concept of abhdsa exists, at least
within this text itself. Jurgen Hanneder points out that ‘to appear’ (bha) is ‘to be
perceived erroneously,” citing a verse from MUS which explains that the perception of
duality is not rooted on cause, and what appears is not really there.”” This rejection of
substantiality of appearance tallies with the previous instances which assign
appearance to ignorance, because what appears due to ignorance is not present in
reality. Hanneder cites other instances where d+bha is explained in terms of false
appearance, like a bundle of hair due to eye disease. He compares these instances
with the widely cited first verse from Vasubandhu's Vimsika.”® Explicitly, there is a
parallel between Yogacara and Advaita literature where both explain abhdasa and
avabhdsa synonymously.

sad evasambhavaddvitvam mahdacinmadtrakam tu yat || visvabhasam tad evedam na visvam san na
visvata Il YV, Nirvana Il 42.16 .

eka evaisa abhasah sabahyabhyantararmakah | a samudram nadivahasatasanghamayatmakam | YV,
Nirvana II 43.38.

cidvyomasinyatarapamdatra abhasa atatah | idam apratigham santam jagad ity eva bhasate || YV,
Nirvana IT 161.14.

abhasamatram drsyatma cinmatram Santam avyayam | sthitam asthah kim etasmin svabhave sve
vicaryate | YV, Nirvana Il 163.31.

00 irmalam eva bhatrdam abhatam api bhatavat | tasmad yad bhasuram idam tat tad eva padam viduh

'YV Nirvana II 163.28.

“Although without a cause, this [world] appears; although [it has] not appeared, it is as if [it had]
appeared. For this reason, what is appearance is this [world] (idam tat), the same (fad eva) is known as
supreme (para)”. Translation by Jurgen Hanneder, Studies on the Moksopaya. Wiesbaden:
Harrassowitz, 2006, 145-146.

" Hanneder 2006, 146-147. The verses from MUS cited by Hanneder in this context are MUS 6.284.4;
6.284.2;6.262.14.



Illustrated with numerous examples and explained repeatedly, the central
concept of dhdsa describes the non-substantial nature of the world that is perceived.
The application of abhasa is in order to reject any origination.” Both perceiver
(drastr) and perceived (drsya), following the Abhasa terminology, are merely
appearing and of the character of error.”® Within this setting, both the external entities
(bhasa) and their appearance (vibhasana) are understood by the terms derived of the
verbal root vbhas.' The concept that something fundamentally real exists, with false
appearances taken to be reality is a concept that gives rise to the notion of two degrees
of truth, as found in both Mahayana Buddhist literature and scholastic Advaita.
Although this is not the only way the Advaita tradition interprets the phenomenal
world while establishing non-dual Brahman, the doctrine of Abhasa fundamentally
relies on this twofold reality. To confirm this understanding, MUS applies abhdsa in
the sense that it is real in its appearance, and not real otherwise. This is compared
with the reality of bubble in the sense of bubble and not real otherwise. ‘Body’ is real
in the sense of the body and not real in any other sense.”

When abhasa is applied to reject illusory appearance, it is often used to stress
the non-existent (asar) aspect of what appears. This non-existent nature of illusory
appearance comes from the understanding that ignorance (avidya) is in fact non-
existent. In this understanding, error and ignorance are identical, and non-existing
ignorance gives the appearance of something having existence.”> Within this setting,
abhasa rejects the phenomenal being of the world in any mode of time, without
rejecting the substrate in which the world appears, consciousness itself.** Following
this, the world that is perceived is an error (bhrama) because it is abhasamatra, or
appearance alone.” This application of abhdsa rejects origination as such. That
which appears as if existing, following this description, is never originated and there is
therefore no cause of origination.”® This abhasa is compared with dream, and
consciousness that is compared to the void is alone the witness of the apparent

% yV Nirvana II, 106.34.
% yV Nirvana II, 106.35.

W manasr kalana yena yena bhasam vibhasanam | MUS Utpatti 9.75 and Bhaskarakantha's commentary
there as: yena bhasam ghatadijiiananam | vibhasanam sphuranam | bhavati |

32 pratibhasavidhau dehah sann asams canyada smrtah || abhasamatram evedam ittham samprati
bhasate | YV Nirvana I, 28.18. MUS reads sampratibhdasate as a single word.

33 a virificat pravrttena bhramendjianaripind || asad eva sadabhasam idam alaksyate "nagha| YV,
Nirvana I, 29. 10-11.

* na visvam asti naivastn na ca nama bhavisyati | idam abhasate santam cidvyoma paramatmani |
MUS, Nirvana 260.79; See also MUS, Nirvana 262.41

Jjagat svapnabhramabhdasam myrgatrsnambuvat sthitam | asad evedam abhati satyapratyayakary api |l
YV, Nirvana II, 189.8.

35 abhasamatram evayam tatha drsyatmako bhramah | cakracape yatha bhanti nanavarnd nabho
’navah || MUS, Nirvana 282.65. For similar reference, see also YV, Nirvana I, 28.13.

3 adito yad anutpannam na sambhavati karhicit | asadripam anabhasam katham tad anubhiiyate ||
asad eva sadabhasam anutpannam akaranam | jagrat svapnavad udbhiitam arthakrc canubhiiyate |l
YV, Nirvana II, 190. 74-75.



forms.” This identification of the appearance with dream is not intended to reject
appearance as such, but rather, this analogy is applied to confirm that appearance is in
truth abhanamatra, of the character only of awareness.™ Explicitly, the application of
dream in this interpretation of Advaita is not to negate entities by confirming their
parallel to dream, but rather, it is to affirm their essential nature of awareness-only.

The interpretation of abhdsa as an appearance of something else (anyatha
bhasa) in another form does not allow for the ontological aspect of that which appears
in the state of illusion. The only meaning that can be established on the basis of this
interpretation is the non-existing nature of the falsely appearing entities. However,
there are other instances where the application of @bhdsa coincides with the scholastic
Advaita understanding of avidya as indeterminable of either existing or non-existing.
Following this application, either the reality is confirmed as cinmdtra and all that
appears is due to abhasa and nothing is either real or false,” or with an application of
abhasamatra, all that appears is merely appearance alone.*

The MUS often describes the rise of the notion of the self in pure consciousness
as the first step in the process of the emanation of the world. This metaphysical stance
differs from the one that considers the rise of the notions of the self and other, and
subject and object, as simultaneous. Following the first order, when the consciousness
becomes conscious (cetati), it gives rise to the notion of the self, identified here as
cidabhasa.*' 1In this sequence, the self, having I-sense (aham atma), is found in the
triadic form of subject, object, and cognition.* It is noteworthy that the Advaita
understanding, in which subject and object arise parallel to each other, aligns with the
Buddhist concept wherein the rise of dvaya of the form of grahaka and grahya is
simultaneous.

A stark difference between the Mahayana and Advaita applications of abhdasa
can be found in the application of the term cidabhdasa in the case of the second. This
Advaita usage confirms consciousness, considered as changeless, to be foundational.
However, the general application of cidabhasa found in Advaita literature refers to

37 tena svapnavad abhasam idam paSyati cinnabhah | svaripamatrakacanam akaravad ivakulam | YV,
Nirvana II, 205.6.

38 bhanam bhamatram atmatvam nijam yat tac cidatmanah | nabhasa svapnasabdena kathyate
jagadakrti || YV, Nirvana II, 205.7.

% For instance, see: cinmdtram sarvam evedam ittham abhdsatam gatam | neha satyam asatyam va
kvacid asti na kificana |l YV, Nirvana 12.23; na grhnati malam bhiiyas tamratam iva kariicanam |
abhasamatram evedam na san nasaj jagattrayam |l YV, Nirvana 28.46

sarvam svabhasam eveti samyagalokanam viduh | sadasanmayasamsare yathabhitarthadarsanat |l YV
Nirvana 28.49.

4 abhasamatram evedam ittham evavabhasate | dvicandravibhramakaram sad asac ca vyavasthitam ||
YV, Nirvana 28.13.

4 tam cetati cidabhasam pirvam arma svam datmand | tatra tanmayatam dhatte tena tanmayaripinim ||
MUS, Nirvana 177.11. The term cidabhdasa is not found in the parallel reading in YV, Nirvana II,
20.11.

*2 aham arma trikonatvam upagacchati kalpanam | asad eva sadabhasam manyate cetandad vapuh ||
YV, Nirvana II, 22.32.



either jiva or the subject of consciousness. In agreement with this understanding,
MUS describes the rise of jivahood by comparing it with the ignition of lamps from
one single lamp. In this metaphor, Prajapati is compared to the first lamp that ignites
others.” Following this description, it is due to the @bhdsa of Prajapati that individual
selves arise.** The commonly-found term jiva is interpreted, following the abhdsa
terminology, as cidabhasa, with consciousness coming into contact with [lit. facing
towards] the entities of awareness (cetyonmukha).*’

However, in the case of MUS/ YV, one can find the application of cidabhdasa,
not only to address jiva as the appearance of pure consciousness, but also to explain
the appearance of the world as all that appears, to be the very abhasa of
consciousness. Furthermore, this application confirms Brahman, rather than negating
the world. * This position takes for granted that there is no distinction between the
object erroneously conceived and its substrate, the real object. The experience of the
self in the body, when using abhdsa, is explained in terms of cittadosa or ‘defilement
of mind’ and is distinguished from cidabhdasa, where cidabhasa describes the
experience of the self in other than the body.” Following this understanding, it is
sensation that gives rise to the notion of reality outside of consciousness. MUS
compares this sensation to the vibration (spanda) caused by wind.** This rise of
duality occurs when consciousness appears projected onto itself as if other (prthag
ivavbhasa). The appearance of the other is of the character of determination
(sankalpa) and imagination (kaland). In this process, mind itself assumes form and
appears in the form of the world.*” Unlike the Mahayana application of abhdsa as
fundamentally false, and in alignment with the scholastic Advaita understanding of
avidya in which ignorance is not simply not knowing but rather the cosmic force that
gives rise to the world, in some instances found in MUS/YV, this is the very abhdsa
that appears in various forms (@kara). In this sense external entities are compared to
the entities of dream, where mind projects the form of dream entities.”* When
cidabhasa is identified with the objects of perception, it is often distinguished from
the arman, which appears in the form of the appearance of consciousness (cidabhasa)

* asmad udeti jivalt dipalf dipakad iva |l esa sa eva pirvoktah prajapatir eva | sarvesam padarthanam
praticchandah samastiriipah abhasah | bhavati | sarvesam abhasanam etatsvaripatvat | MUS, Utpatti
14.10 and the commentary of Bhaskara thereon.

** asmad eva praticchanddj jivah samprasaranty ami | asmat prajapatinamnah | praticchandat abhasat
| amr pratyaksam sphuramanah | jivah | samprasaranti saricaram yanti | MUS, Utpatti 14.12 and
Bhaskara’s commentary thereon.

* evamvidham tat kalanam atmano "ngam akrtrimam | cetyonmukhacidabhasam jrvasabdena kathyate
'YV, Nirvana II, 188.2.

* bhedo na bhedas tatrayam bhedo *yam yanmayah kila | tad brahmaiva cidabhasam cidripaiva hi
bhinnata |l YV, Nirvana II, 129.18.

*" deho ’ham cittadoso yam kim anyat paridivyate | dehdc ced anya evaham cidabhasas tad anga he |l
YV, Nirvana 29.59.

48 MUS, Nirvana 98.50.

* tada prthag ivabhasam sankalpakalanamayam | mano bhavati visvatma bhavayan svakrtim svayam ||
YV, Nirvanal, 114.16.

 akararasiripena bhiiribhavavikarina | abhasa eva sphurati svapna eva mano nrpa ll MUS, Nirvana
124.29.



that gives rise to the notion of objects. This manifestation of plurality is pertinent to
the very self, due to itself, and manifesting upon its own substrate.”’ Whether applied
only to refer to the subject of awareness or to both the subject and object of
awareness, the application of cidabhdsa is definitely a development in the meaning
found in early Mahayana literature.

Congruent with Mahayana literature, some instances in MUS/YV confirm the
positive being of mind in the absence of all entities of appearance. MUS/YV
frequently utilizes the terms andbhdsa and samasamabhasa, both referring to pure
consciousness, free from modifications, and devoid of all the external images.”
Parallel to the application of nirabhdasa in LAS to refer to the highest state or the
eighth consciousness (vijiiana) in which sevenfold consciousness arises, MUS
describes anabhasa as the true nature of Brahman, the foundation for the rise of
external objects.” This absence of external entities is also referred to with the
identical term, nirabhasa in a rare instance in MUS/YV that makes further
comparision possible:

ekam eva nirabhasam acittvam ajadam samam |

na san nasan na kham nakham idam advayam avyayam |l
YV, Nirvana II, 33.34*

[There exists] only one that is free from all appearances. [This one is] indifferent, neither
conscious nor unconscious, neither existing nor non-existing, neither empty nor not empty.
This [is] non-dual (advaya), and indestructible.

Instead of identifying this nirabhdsa state as ultimately existing (sat), this
passage describes it as neither existing nor non-existing (na san ndsan), the
terminology in scholastic Advaita that consistently refers to avidya. This is also
described as neither conscious nor unconscious. Although Brahman is not the subject
of consciousness, scholastic Advaita consistently describes it as having the character
of awareness. This apparent discrepancy can be resolved by the Advaita proclamation
that Brahaman is confirmed as existing only to reject non-existence, and the
identification of awareness as its essential character is only in order to reject the
absence of consciousness. MUS identifies this niravhdsa as the state of yogin’s mind
compared to deep sleep (susupta), which, although is nirabhdsa or devoid of the
instances of appearance, is the origin of all appearances.”

> sargasyadau tathaivedam atmaiva svatmandtmani | vyomatmaiva cidabhdsam drsyam ity avabhdsate
'YV, Nirvana II, 171.9.

00 See for instances, MUS Nirvana 43.6; 44.3; 63.43; 100.26; 101.4; 124.31; 137.50; 161.30; 354.52.
For use of samasamabhasa, see: MUS Nirvana 2.24;37.31; 46.17; 127.18; 354.26;

33 For instance: andkaram andadyantam anabhdsam anamayam | Santam cinmdtram sanmdatram
brahmaivedam jagadvapuh || MUS, Nirvana 297.34; sarvam apratigham Santam jagad ekam
cidambaram | aninganam anabhdsam armany evatmandasyatam || MUS, Nirvana 301.78.

*MUS, Nirvana 190.34. For the use of nirabhasa, see also:

na candadinirabhdasam nirakaram cidambaram | drsah karanam anyasyah kvacid bhavitum arhati ||
Nirvana 364.32.

> tena yogi susuptatmda vyavahary api santadhih | aste brahma nirabhasam sarvabhasasamudgakah |l
YV, Utpatti 10.26.

See also: kasthamaunadasabhasam sansaram avasisyate | YV Nirvana II, 42.25.



Abhasa as Pure Consciousness

The above description establishes that, depending upon the context, the concept
of abhdasa confirms subjective illusonism, non-dual awareness, the monistic
perspective of consciousness alone, or the non-substantial nature of all the entities that
appear. Common to all these understandings is the notion that abhdsa stands for
something that is not real. This, however, is not the only application in which the
term abhdsa has been used. There are several instances where abhdsa is used as
synonymous to consciousness (cid). This position confirms the monistic perspective
that illusion in form of subject and object or in form of the world has never occurred.

A general agreement among the schools applying the term a@bhdsa is that it is
mayda or avidya that gives rise to duality. This, however, is not always the case, as
shown by other instances of its occurrence in MUS. In some, abhdsa is not caused
due to ignorance but it is consciousness (cid) itself and without any external cause.’
Following this understanding, the world in the form of time, space, and so on is
compared to the momentary appearance of lightning, affirming that consciousness
itself is momentarily appearing in the form of the external world.”” Along these lines,
it is this ‘shining’ (bhas) and not ‘false appearance’ of the very solitary awareness free
from beginning and end, that gives rise to the concept of plurality.”® The examples
that agree with this specific understanding, wherein the objects of perception are
considered as abhasa, as well as cognition or the absence of cognition, are identified
with the same term abhasa.” In these instances, the application of abhdsa is in order
to confirm the existence of Brahman alone.

The apparent discrepancy in Advaita literature, where the world is identified at
the same time with ignorance as well as Brahman, needs to be explored in order to
demonstrate how MUS reconciles this contradiction. If the world is identical to
Brahman, then, abhasa does not explain illusory nature, as there is no illusion as such.
On the other hand, the world cannot be the very Brahman shining, if the world is a
false projection of illusion. The text demonstrates awareness of this contradiction.
MUS distinguishes these two positions and confirms that the first position, the
negation of the world identified with error, functions as a pedagogical strategy to
confirm the higher position that there exists only Brahman.”

YV, Nirvana II, 195.45.

> janayaty accham abhdasam bhanguram sphurandt svatah | jagadriipam nisavidyud iva cit kalakhadi
call MUS, Nirvana 134.2

58 evam adyantarahitam ekam evedam atatam | ittham abhdasate bhasa svaya nanyasti kalpana || MUS,
Nirvana 136.12.

% abhasamatram evedam drSyam ity avabudhyate . . . bhedo ’tra vaci na tv arthe tasman ndsty eva
bhinnata |l YV, Nirvana II, 103.14-16.

% bhrantir eveyam abhati jagadabhdasaripint | bhrantir evapi va naiva brahmasattaiva kevala || MUS,
Nirvana 350.2.



When dabhasa is understood as ‘shining,” or ‘illumination,” the world is
perceived as identical to Brahman. This concept rejects any origination and
establishes ekasatta, the Advaitic stance that establishes a single degree of reality.
Although rare in application, this specific position contrasts with the general
agreement between the applications of the term abhasa found in Mahayanic Advaya
and Upanisadic Advaita. Following this position, the world and Brahman do not posit
two different degrees of reality and abhasamdatra in this context does not refer to the
falsity of the world but rather to the self-aware nature of the Brahman:

ananyac chantam abhasamdtram akasanirmalam |
brahmaiva jagad ity etat sarvam sattvavabodhatah |l
YV, Utpatti 9.30°

With the knowledge of the reality (sattva), the world (jagat) is the very
Brahman, [and] thus all of this [is] identical [to Brahman], in its essential form,
of the character of consciousness only (@bhasamdtra) and free from impurities,
such as the [clear] sky.62

The application of the term abhasamatra in the above example is noteworthy, as this
understanding is congruent with other instances where cinmdtra or drstimatra is
instead applied. The interpretation of the term abhdasamadtra as ‘consciousness only’
is also supported by the commentary of Anandabo-dhendra.”” This understanding is
found elsewhere, as in the following application of the term is in the sense of pure
awareness:

anddicinmatranabho yat tat karanakaranam |
anantam Santam abhasamadatram avyayam datatam ||

YV, Nirvana II 82.4

The sky of the character of awareness only, free from beginning, is the cause of
all the causes. This is endless, free from functionings, appearance only
(abhasamatra), free from destruction, and all-pervading.

evam abhasamatrasya kacato "nisam avyayam |
sargadimadhyantadyso mudhaivatroditah sthitah |l

YV, Nirvana 94.63

In this way, of this ‘appearance only’ (@bhdsamatra), which is forever shining
and indestructible, the perceptions of the beginning, middle, and end of
creation are falsely arising or existing in this [essential nature].

bhittimatram yatha citrajagad alokamatrakam |
citi cidvyomamatratma tathaivabhdasamatrakam ||

' MUS reads this verse as: . . . ity eva satyam satyavabodhinah || MUS, Utpatti 9.32.
" The commentary of Bhaskara on the Moksopaya thereon is also significant:

anena prasangena jagadbrahmanoh aikyam eva punah punah kathayati [ananyac . . . 1321] jagat kartr |
ananyat sarvariipatvena sthitatvat svavyatiriktavasturahitam | Santam svariipe visrantam | abhdsa-
matra-kam abhasamatrasvariipam | akasanirmalam akasavat svaccham | brahma eva bhavati | ity eva
etad eva | satyavabodhinah satyajiianayuktasya | satyam bhavati || The commentary of Bhaskara on
MUS, Utpatti 9.32. For the commentary of Bhaskara on the Utpatti section of the MUS, see Walter
Slaje, Bhaskarakanthas Moksopaya-Tika: Die Fragmente des 3. (Utpatti-) Prakarana. Graz: EWS-
Fachverlag, 1995.

8 abhasamatram cinmdtram . . . Tatparyaprakasa commentary on YV, Utpatti 9.30.



YV, Nirvana II, 168.6

As the world in a painting is merely the canvas alone, [comprised of]
perception (aloka) only, in the same way, [the world is] only abhdsa, of the
character of the void of consciousness in consciousness [alone].

Further strengthening the aforementioned understanding of abhdasa as pure
consciousness with the self-aware nature of consciousness, MUS/YV uses this term as
identical to the witnessing self (saksin), and it is considered as the foundation for the
functions that gives rise to the notion of duality. As explained:

saksini sphara abhase dhruve dipa iva kriyah |
sati yasmin pravartante cittehah spandapirvikah |l
YV, Utpatti 9.68%

As in the existence of a lamp, actions [are revealed], in the existence of the
unbound and witnessing awareness, the activities of mind manifest subsequent
to the pulsation [of mind].

Remarkably, the witnessing self in this verse is identified as abhdsa, in whose
existence the functions of various forms occur. The metaphor of lamp given in this
verse requires explanation. The verb ‘to illuminate’ (pra+«/kds) is applied to describe
the function of lamp. However, a lamp cannot be an agent of the action of
illumination. The abhdsa or shining of the witnessing self is considered to be the
same. With this example of lamp, luminosity is explicitly of the character of
awareness. This shining, or the active engagement of being aware of something, does
not constitute duality of the self. The appearance of the world is what appears in this
awareness itself, when abhdasa is used to describe the world. In fact, abhdsa is not the
outward appearance, but the character of consciousness.” Along the lines of this
interpretation, nirabhdsa, a state of mind free from agitation, denotes the state of
abhdasa, or the flashing of the character of the self.*

This abhasa or illumination is considered as action only relative to the entity
that it manifests. In one example where the concept of abhdsa and pratibimba tally,
this notion explicitly considers that something appears in the relative sense:

mukure camalabhdse pratibimbam pravartate |

YV, Nirvanal, 36.11

% Bhaskara’s commentary in this verse helps to clarify the metaphor of the lamp and the concept of
witnessing self:

saksini sarvasam staimityaspandavasthanam grahakatvena saksibhiite | sphare vyapake | abhase
sphurattaikasare | dhruve udasine | yasmin sati sannidhimdtram bhajati sati | citrehah nanavidhah
manovyaparah | kathambhiitah | spandapiirvikah sariracestah | pravartante | tatsahita ity arthah | asati
antare kasmin cittattve vikalpanam Sariracestanam cotthanam yuktam na syad iti bhavah | ka iva |
kriya iva lokakriya iva | yatha dipe sannidhimatram bhajati lokakriya svayam eva pravartante | tathety
arthah || Bhaskara on MUS, Utpatti 9.70.

5 nitnam bodhe *viriidhasya nahantd na jagatsthitih || bhasate paramabhasaripinah kapy avasthitil |
YV, Nirvana II, 45.59-60.

66 yah prabuddho nirabhdasam param abhasam agatah | svacchantahkaranah santas tam svabhavam sa
pasyati |l YV, Nirvana II, 52.38.



Counter-image occurs in the shining mirror free from dust (amala).

Explicitly, it is the nature of mirror to reflect what is in front of its surface.
This, however, does not mean that the mirror, ‘reflecting’ objects, is an agent of action
that does certain activities. Congruent with this understanding, abhdsa and cit are
described as property and substance. Following one example found in MUS, just as
gems have their radiance, so also is awareness endowed with worlds.”” Creation,
following this understanding, is identical to Brahman. This identity can be found
described in terms of waves and the ocean, where the waves are, although considered
to be different from and originated of the ocean, not separate from ocean itself.*® This
understanding of ‘as identical to Brahman’ helps explain verses like:

dikkaladyanavacchinnaripatvad ativistrtam |
tad anadyantam abhasam bhasantyavivarjitam |l

YV, Utpatti 10.33

The Brahman {rat} is beginningless and endless and omnipresent (ativistrta)
because it is free from the limitations of space, time, and so on. [It is]
abhasa,” devoid of entities to be illuminated.

This abhasa is described in terms of the supreme (para), one (eka), and
unmade (akrtrma).” Also described as sadabhdasa and identified with sat, a synonym
of the Brahman, it explains the awareness pertinent to liberated beings who have freed
their minds from the entities of perception.”" Three terms, sat, cid, and abhasa
describe this non-dual awareness that is free from modifications. This abhasa,
identical to sat, is the foundation where kala arises, which in turn gives rise to
functionings. This non-dual @bhasa and the rise of kala are compared to water and
the waves.”

Congruent with the understanding of abhasa as awareness, this abhasamatra is
amala or free from defilements, and is conscious of all sentient beings. This is
Brahman, identical to awareness (cid).” Cinmdtra or consciousness only as the
highest principle, identical to abhdsa, is explained in terms of self-awareness

7 ka nama vimalabhasds tasmin paramacinmanau | na kacanti vicinvanti vicitrani jaganti yah |l YV,
Nirvana 37.2.

% For instance, see MUS, Utpatti 9.71, and the commentary of Bhaskara thereon.

% For explanation of Bhaskara: . . . bhasaniyavivarjitam abhasajiieyarahitajiianasvaripam ity arthah ||
MUS, Utpatti, 10:33.

" sampannah $antam abhasam param ekam akrtrimam | kvastam etu kva vodetu kidrgvapur asav iti ll
MUS, Nirvana 155.11.

" drsyad yo viratim yata atmaramah Samam gatah | sa sann eva sadabhdsah parittrnabhavarnavah |l
YV, Nirvana II, 38.31.

2 samvedyendparamystam Santam sarvdtmakam ca yat | tat saccidabhasamayam asttha kalanojjhitam ||
samudeti tatas tasmat kala kalanaripint | YV, Nirvana I, 9.2-3.

3 abhasamatram amalam sarvabhitavabodhakam || sarvatravasthitam Santam cidbrahmety
anubhiiyate | YV, Nirvana I, 11.67-68.
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(svanubhuti) and described as the immediate awareness in all instances.” These
instances only verify that the application of abhdsa in Advaita literature does not
always confirm the illusory nature of entities that are described in terms of abhasa.
These descriptions further function to portray the self-luminous nature of awareness,
which in other instances is depicted in terms of prakasa or svaprakasa.”

This abhasa, described as the essential nature, is undoubtedly the very Brahman, with
the passage applying the term abhasa parallel to terms such as essence (sara), unborn
(aja), free from beginning and end (ddyantasinya), and one (eka).”” This
understanding of abhasa differs from the one that stands for illusory appearance in
the sense that it is pure and is of the character of the self, free from mental
modifications.” If this @bhdsa is understood as other than the awareness of the
character of the self, it will be difficult to comprehend instances such as the
following:
yat samvedyavinirmuktam samvedanam anirmitam |

cetyamuktam cidabhasam tad viddhi paramam padam ||
YV, Nirvanal 6.4

You should know the awareness that is free from the object of consciousness
[and which is] not constructed, the abhasa of consciousness that is free from
objects of consciousness as the highest stage (pada).

As in the instance above, cidabhdasa describes the very awareness itself with its
inherent nature of shining. This cidabhasa is free from mental modifications
(nirvikalpa),” which further confirms that the meaning of cidabhdsa in this instance is
different from the application of this term in scholastic Advaita.

As it has been pointed out, the term abhdsa is used in two opposite senses: in
the sense of pure awareness and to describe its self-luminous nature, and in the sense
of false appearance. This understanding further complicates the reductive sense of
meaning that can be derived from MUS/YV, where abhasa follows the scholastic
Advaita understanding of false appearance. Particularly, one cannot escape from the
influence of mainstream Advaita while reading commentaries on MUS/YV.” With

™ cinmatram amalabhasam kalakalanakalpanam | pratyaksadrsyam sarvatra svanubhitimayatmakam ||
YV, Nirvana I, 39. 18.

"> This reading of abhdsa can be further confirmed by the application of abhdsvara:

bhuvanadambaradarse cida [tmanam upasmahe) | aciraskahakarantam abhasvaram akhanditam |l
MUS Nirvana 11.122.

6 ajam asaram anadyam buddham adyantasuddham Sivam amalam ajalpam sarvagam Santam
ekam | bahir abahir aptsam jiiam vinirmanam agryam kam api tam upagamyam saram abhasam
ahuh |l MUS, Nirvana 155.37.

" pratyakcetanam abhasam Suddham sarnkalpavarjitam | agamyam enam atmanam viddhi dustadrsam
iha Il MUS, Nirvana 62.5.

8 tasmat saratarat sarah kiicid anyan na vidyate | nirvikalpacidabhasa eva sarvatra karanam || MUS,
Nirvana 135.25.

7 The application of abhdsa in the following verse where sadabhdsa is identical to vyomatman can be
interpreted in the first sense, pure awareness. However the commentary of Bhaskara explains abhasa
explicitly in the sense of illusory appearance:



this new understanding of abhdsa, the necessity for an overarching philosophy that
can resolve the contradictions within the single text becomes apparent. Arguably, the
early Bhedabheda doctrine can resolve this apparent inconsistency. The foundation
for this understanding is that duality and singularity are similar to the waves and the
ocean: waves do not exist independent of the ocean and the duality seen in the
perception of waves does not constitute duality when perceived as water.

Cinmatra and Abhdsa in Light of the Concept of Bhedabheda

The biggest hermeneutical challenge posed by MUS/YV is to resolve the
contradiction occurring with the application of terminology in which the same
language sometimes refers to something non-substantial, essentially false, and
illusory, or at other times refers to the highest reality, the only reality that exists.
Textual interpretation of abhdsa could take any direction, without one philosophical
position that allows for multiple understandings. In particular, the understanding of
abhasa as pure consciousness itself does not even seem possible if the abhasa model
of the scholastic Advaita of Sankara is followed.

This problem of textual interpretation can be resolved more easily if a different
philosophical model is adopted as the foundation for the concept that permeates
MUS/YV. The doctrine of Bhedabheda, assigned to Bhartrprapafica, an Advaitin
earlier than Sankara, arguably, gives an easier philosophical model for the
hermeneutical challenge the text poses. Following this model, bheda, or difference,
and abheda, or the absence of difference, are not inherently contradictory. These are
two modes of the same reality. Along these lines, praparica, or verbal construction is
what constitutes duality and vilaya or dissolution of such verbal construction, rejects
the notion of duality.

This understanding also recognizes the Brahman’s powers (sakti) to manifest
in the form of the world, just as the ocean can take the shape of waves. This position
does not reject the essential monistic position of the state in which there is no creation,
that of pure Brahman itself. This position can be easily reconciled with the positon of
Mandana which utilizes prasankhyana or mental reflection to resolve the difference
that gives rise to the notion of duality. More appropriately, this position allows the
active life to be a part of realization, as in the case of Janaka or Rama, both kings and
central characters in the philosophical epic, MUS/YV.

In order to confirm that, while adopting the concept of abhasa in the YV, there
are nonetheless instances that support the notion of bhedabheda, it is contextual to
analyze some passages. The application of abhasa to describe luminosity serves as a
model to describe the world as an inherent nature of Brahman:

ardhonmilitadrgbhriabhumadhyatarakavaj jagat | vyomatmaiva sadabhasam svarapam yo 'bhipasyati |l
... sadabhasam sad ivabhasata iti sadabhasam | paramarthato na sad ity arthah || MUS, Utpatti, 9.56.

It contradicts with the following application of sadabhasa, if the meaning of this term is derived only
following the lines of Bhaskara:

etat tat sadabhasam etat prapya na Socyate | puspasyantar ivamodam pranasyantar avasthitam || MUS,
Nirvana 26.56.



yatha dravatvam salilam spandatvam pavano yatha |
yatha prakasa abhaso brahmaiva trijagat tatha |l

YV, Utpatti 11.19

As the fluidity of water, the undulation (spandana) of wind, the luminosity
(abhasa) of light, so is the world of Brahman.

Following this understanding, there is no actual dissolution of the world, as the world
is the property of Brahman, just as luminosity inheres to light. For liberation, then,
the individual recognizes its own essential nature. Here, abhdsa is the nature of
Brahman, like the light of the sun. The world is not once more assigned to ignorance.
Again, explaining origination as verbal construction, the text compares the rise of the
world in pure awareness to the ‘shining of the sun’ that permeates the sky. For the
sun is light itself and is not shining or illuminating.*

This description suggests that there is actually no origination, but not because
what appears is illusion in its phenomenal sense, but because what is considered as
originated and different from its cause is not different in reality. For instance:

yathambhasatarangddi yatha hemno ’'ngadadi ca |
tad evatad ivabhasam tathahambhavabhavitah ||

YV, Nirvanal, 112.6

As the waves etc. of water and as bracelet etc. of gold, the very [substance]
appears as if not that. The same [is the case with] something imagined by I-
sense.

The rejection of entities with an application of the term abhdsa needs to be
read in light of this stance, where negation functions only to reject duality due to
linguistic construction.’’ This understanding of @bhdsa aligns with the ekasatta
doctrine that there exists only a single reality.*” In this context, the question then is,
what is abhasa? MUS explains abhdsa in terms of ‘prthak cetanam abhasa’
(appearance is to be aware differently).”

And what is the liberated state in which there is no duality and no bondage? It
is apparent that, in this understanding, having the world or not having the world is not
what causes bondage. Rather, it is the false perception of difference. This, however,
does not reject the non-dual state. Following the example of waves and water, just as

8 idam tv acetyacinmdtrabhanor bhanam nabhah prati| tatha siksmam yatha megham prati
sankalpavaridah || tu visese | acetyacinmatrabhanoh cetyadiisitacitsiryasya | bhanam abhasah | idam
jagat! MUS, Utpatti 15.11 and the commentary of Bhaskara. This metaphor of sun is found
elsewhere as well: tarangabhangurany antar bahis cavrttimanti ca | abhdasamatrariipani tejasy
atmavivasvatah || YV, Nirvana II, 59.56.

81 The verse in the sequence of gold and ornaments where the existence of the other is rejected is:

tasmad anyan na tatrasti yad asti ca sa eva tat | yac canyat tattadabhasam na ca pasyati durmatih |l
YV, Nirvana 112.18.

82 There is an explicit reference of ekasarta in MUS that tallies with this the examples discussed here:
brmhita bharitakara sattaika paramdarthikt | abhasaih prasphuraty evam abdhir armyadibhir yatha |l
MUS, Nirvana 124.45.

8 prthak cetanam abhasah samvid asttti niscaye | bhavanam avikaranam bhrantijanam abhavanat ||
MUS, Nirvana 127.11.



there is calm water in the absence of waves, so also is there the essential
consciousness only in which the world is dissolved.*

Following the example of the waves caused by the breezes of the wind, the
world is described in terms of drsyabhasa (appearance of the objects of perception).*
To illuminate is the inherent nature of pure consciousness, and its shining is explained
in terms of the worlds of waking or dreaming.*® Duality in the form of the world and
awareness in its essential nature are two aspects that are always present: the world
appears when perceived in terms of world, and there is never the world but only
consciousness when perceived in those terms.”” Bondage and liberation are two
perceptions: for the one who perceives bondage, he is bound, and for one who
perceives liberation, he is liberated. There is no phenomenal change, but only the
change in perception, because it is merely a verbal construction that creates duality in
terms of the subject of experience, other subjects, and the world of experience.*®

Conclusion

Clearly, from the above description, select terminology is shared by different
and sometimes contradictory philosophical positions. It cannot be argued that a
term’s meaning is found in its earliest historical occurrence, thus ruling out other
possibilities. The case of abhasa explicitly compels multiple understandings of the
same term. This again is directly antithetical to the argument that meaning can be
reduced to a single understanding of a term found in one philosophy or one text,
particularly YV. Although identified as one single text, YV displays multiple nuances
of concepts, and the terms used preserve multiple meanings. However, it is not the
intent of this paper to leave the meaning open-ended, for textual interpretation is
possible only when certain terms provide certain meaning. The quest for an
overarching philosophy that can allow apparent contradiction, in this case resolved by
the concept of Bhedabheda, is an approach for deciphering textual meaning which can
be established by peeling away the layers of history built up as texts accrue multiple
understandings and embody apparent contradiction. The reduction of textual meaning
to one single sense is not possible, as this analysis demonstrates, wherein the authors
of texts employ crucial technical terms in their fluid sense and in that way, are not
exact in their application of terms, metaphors, or examples. It is therefore not
reasonable to interpret or translate texts in a reductive fashion without considering the

8 spandatmatayam Santayam yathaspandam jaladravah | na vetti jagadabhdasam citah prasaranam
tatha |l MUS, Nirvana 169.27.

8 spandasaktis tadicchedam drSyabhdsam tanoti sa | sakarasya narasyecchd yatha va kalpanapuram |l
MUS, Nirvana 241.6.

8 suddha samvit svabhavastha yat svayam bhati bhasvarda | tasya bhanasya tasyasya
Jjagratsvapnabhidhah krtah || YV, Nirvana II, 143.16.

8 idam tribhuvanabhasam tdrsam bhati sarvada | Santam rama samam brahma neha nandsti kificana ll
YV Nirvanall, 212.15.

88 tvam aham Jjagad ityadi Sabdarthaih brahma brahmani | Santam samasamabhdasam sthitam asthitam
eva sat |l YV, Nirvana II, 54.2.
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overarching philosophy of the text, as the terms found in the text have to be congruent
with the foundational thought the text provides. Just as the example of dream does
not confirm the same philosophy although it is found equally in Madhyamaka,
Yogacara, and Advaita texts, so also is the case with the term abhdasa. It is also
explicit that a single text does not always use a term with the same meaning. Whether
or not the term abhasa refers to false appearance, what is consistent in the case of YV
is that the term is congruent with the philosophy of cinmatra, where the non-dual
awareness in itself is free from the discourse of affirmation or negation.



